definition, the problem would not be discerning who is shaman, but who is not. In the light of this kind of definition, it is obvious that what is needed is a thorough description of the phenomenon rather than a simple definition. Arthur Waley provided a (rather short) description of the activities of the Siberian shaman: '[the wu] ... were magic healers and in later times at any rate one of their methods of doctoring was to go, as Siberian shamans do, to the underworld and find out how the Power of Death can be propitiated. Indeed the functions of Chinese wu were so like those of Siberian and Tungus Shamans that it is convenient ... to use shaman as a translation of wu.'16 Since Waley, Siberian shamanism has been taken as the primary reference to understand the wu. For Waley, the functions of a shaman were essentially in the field of magical medicine.
The scholarship following Chen Mengjia's article revolves around two issues: Firstly, was the Chinese wu akin to the Siberian shaman? Secondly, was the king, while exercising his political duties, retaining some characteristics of the wu? This article will deal only with the first question, beginning with a sociological description of Siberian shamanism.
Siberian shamanism
To say that part of archaic Chinese civilization can be better understood with concepts originating in other civilizations is to do comparatism. Comparatism can be applied in two ways: firstly, it can be used within a coherent entity (for geographical, historical or linguistic reasons) to understand the characteristics of other parts of the same entity; secondly, the comparison's aim is to detect similarities but also, and more importantly, differences between two systems, to examine the precise characteristics of a given system, what distinguishes this system from related ones, that is to say, to understand more precisely the uniqueness of a given system." 7 What are the characteristics of the Siberian shamans? According to Waley, they were essentially healers, but the situation appears in fact to be far more complex. A recent study by Roberte Hamayon shows that there is a multiplicity of forms of shamanism belonging roughly to two principal models, themselves linked to two forms of social organization: hunting societies and societies practising animal husbandry. The two models described here do not correspond to societies existing in two chronologically different stages: these different societies co-exist in the same area at present. It is important to note that in all Siberian societies, shamanism is an activity that can be exercised by everybody; still, some situations require the expertise of a shaman, who is supposed to be more competent than 'ordinary' (or non-shaman) people.'8 Societies dependent exclusively on hunting for their survival are loosely organized, patrilineal, exogamic, and divided into moieties (dualistic organization). The two halves of the society co-operate in hunting, as hunters and bush-beaters. 19 All relationships between humans, and between humans and 16 In The Nine Songs, 9. 17 See D. Eribon and C. Levi-strauss, De pros et de loin, (Paris: Odile Jacob, 1988), 158-59, 179-80. One of the notions used by Levi-strauss on the problem of comparatism is that of differential gap (dcarts diffrentiels), expressing the need to concentrate studies in this field not so much on similarities as on differences. Of course, it is the preliminary generalization that makes comparatism possible. Still, comparatism is best employed between civilizations with comparable levels of technology and social structures. 18 La chasse a l'dme, esquisse d'une thdorie du chamanisme sibbrien, (Nanterre: Soci~t6 d'anthropologie, 1990), 429.
19 I shall show below that such a co-operation is the model for the relationship between the shaman and his spirit helpers. nature, are conceived as horizontal, as an alliance, with a circulation of vital force between human society and the forest (that is to say the realm of game animals). 20 The game are supposed to be provided by the Spirit of the Forest, who is conceived as a horned animal, a large cervid (deer or reindeer, the main source of food). This Spirit has daughters, and the shaman, who will then act as a go-between, securing game for the community, must seduce (one could say trick) these daughters. The position of the shaman is akin to that of the son-in-law, and his personal value is related to his ability to catch game and seduce the daughter of the Spirit of the Forest.21 The activities of the shamans are described in terms which evoke play, sexuality and fecundity.22 The shaman is in the position of the wife-taker, which is why he is structurally a male. 23 The shamanistic seance is a symbolic journey during which the shaman 'becomes' a horned animal (a deer or a reindeer) in order to seduce his animal wife, the daughter of the Spirit of the Forest. It is an act of seduction, and the behaviour of the shaman imitates that of a deer trying to seduce a mate and struggling with rivals. He does not dance. He hops and fights as male deer do; he also simulates mating. All these manifestations are not choreographed, they are highly personal and represent the stamina and savoir-faire of the shaman; the shaman is fully in control of the seance with the help of an assistant who is directed by the shaman himself.24 To help him, the shaman must enlist animal, auxiliary spirits. 25 In Siberian societies which practise husbandry, the concepts attached to and the status of the shaman are very different.26 The main religious activity is ancestral sacrifice. During these sacrifices, the shaman has a marginal role (one that can be filled by old men as well). Sometimes he is in charge of the ritual cleansing.
The principal role during the sacrifices is played by old men of the clans, and the sacrificial altar is the residence of ancestors.27 The introduction of husbandry induces a new attitude towards nature (that is to say the principal source of riches) and goes from a horizontal model to a vertical one: the master of the riches is not the non-human Spirit of the Forest but the human ancestors of the clans. These ancestors must be revered and prayed to. Animals are not game any more, human survival and social status do not depend on hunting but are secured through animal husbandry. The well-being of the herd depends on the grace and blessing of the ancestors. Thus, the intervention of the shaman is not as central as that of the possessor of the cattle (and his ancestors).
In cattle-raising societies, the shaman's principal task is the private cure (performed for the benefit not of the community but of individuals, the cure being remunerated). In line with the general tendency of humanizing the connection between society and nature, the helpers of the shaman are his own ancestors (even if they retain some animal characteristics or traits).28 20 Hamayon, La chasse l l'dme, 403ff. This circulation uses small figurines, called 'Ongon', which are fed regularly with the meat of hunted animals. 21 ibid., 300-12, 428-33, 448-9, 452-3, 593. 22 ibid., 491-506. 23 ibid., 444, 446, 451. Shamanesses exist but their talents are used mainly for cure and divination. In that case, they are shamanesses not because they are women (it would be more accurate to say in spite of it) but because they belong to the human species as opposed to being animals. In summary, Siberian shamanism can be characterized in its purest form (within societies dependent on animal game hunting) as a system of exchange between two partners (human society, and nature as the provider of the food) of equal status. The metaphor of marriage is at the core of the system, where the shaman seduces the daughter of the Spirit of the Forest. He plays a central role too in the communitarian rituals of fecundity.
Where Siberian societies adopt animal husbandry, their social structure is more complex, the religion revolves around the ancestral cult and the shaman becomes a marginal figure, relegated to carrying out private cures.
In order to understand whether Chinese wu possessed characteristics akin to those of the Siberian shaman, Shang and Zhou texts will now be examined.
Wu in Shang oracular inscriptions
The etymology of wu is unclear. Tu Baikui has suggested that this character was composed of two pieces of jade and originally designated a tool of divination.29 Wang Hui, basing his interpretation on the Shuowen Jiezi, which says that the character 'wu' sounds like the character 'gong' (Tf), infers that 'wu' designated a kind of officer.30 In oracular inscriptions (twenty or so are known at present), the character wu has several meanings:31 a) it designates a spirit, wu of the north or wu of the east, to which sacrifices are offered;32 b) it is a sacrifice:
(" 34138, epoch IV): ffi a l• (the day) xinyou, cracks, appeasing the wind (by) offering in the sacrifice wu nine dogs. There are several inscriptions of this type which indicate that the wu sacrifice might have been linked to the control of wind, probably in relation to meteorology.33 c) it is sometimes considered to be an equivalent for shi r, a form of divination using achilea.34 d) wu sometimes seems to refer to a living human being: divination, there is no harm to the king, (but) there is (harm) to the wu. This incription is difficult to interpret; another interpretation would be: 'X (ancestor?) does not harm the king, it is the wu (who harms the king)'. In that case, the character 'wu' would perhaps be a kind of spirit. Are all the characters 'wu' related or is it that its phonetic value or morphology have been borrowed for certain terms?37 It seems that when wu means divination using achilea, the character TA would then be the prototype of the character nowadays pronounced shi ('). It could also be the case that wu designating a spirit or a type of sacrifice is phonetically borrowed. When wu designates a living being, it is not clear whether it is a personal name or the name of a tribe, wu being also the name of a place or territory. Jean Lefeuvre interprets the character wu as the name of a deity and a territory. For wu as the name of a territory, see, for example, 32234 (epoch IV) iE •)ZT jff-'the day yichou, cracks, making an offering of blood and decapitated victims the day xinwei at Wu'.38 Hence, it is difficult to say whether the character can be taken as an equivalent of wu, as used in received texts. The living wu's characteristics can be described conservatively as follows: 1) whether the wu is a man or a woman is not known; 2) it could be either the name for a function or the name of a people (or an individual) coming from a definite territory or nation; 3) the wu seems to have been in charge of some divinations, (in one instance, divination is linked to a sacrifice of appeasement); 4) the wu is seen as offering a sacrifice of appeasement but the inscription and the fact that this kind of sacrifice was offered by other persons (the king included) suggests that the wu was not the person of choice to conduct all the sacrifices of appeasement; 5) there is only one inscription where a direct link between the king and the wu appears. Nevertheless, the nature of the link is not known, because the status of the wu does not appear clearly; 6) he follows (being brought, presumably, to Shang territory or court) the orders of other people; he is perhaps offered to the Shang as a tribute. If we consider only the inscriptions related to the living wu, his (her?) status does not seem to have been too elevated. He (she) had to follow orders and does not appear to have had a great deal of autonomy. His (her) attributes do not seem to match the king's: he (she) does not appear to have had political functions and his (her) involvement in sacrifice seems limited. The ambiguity inherent in the meaning of the character (name of a territory designating also the people living in this territory, the spirit in charge of the territory or also the name of a function) renders difficult a comparison with either Siberian shamanism or with later Chinese texts.
Wu in received texts
The nature of these texts is not homogenous; some are rituals, others are historical texts with a strong Confucian bias, some are Taoist, some, like the Liishi chunqiu, are eclectic. It is quite clear that the data presented do not emanate from the wu themselves but are so to speak different points of view on the wu. All these texts are by no means equivalent to first-hand, anthropological studies and should therefore be compared with data pertaining to the Siberian shaman (for whom such first-hand studies exist) with great care. Therefore, what can be seen in the received texts is not what wu 'really' were, but how they were considered.
A number of these texts have been frequently used to try to fathom the status of the wu in early ages. The Guoyu, for example, presents them in a rather favourable way: According to K. C. Chang, a text describing male and female wu, perfumed, clothed in gorgeous costumes singing and dancing for the deities during rituals, appears in the Chuci %i`1, in the chapter 'Jiuge' fiA , passage 'Yunzhongjun' 'LfWfi. In fact, an examination of the text itself reveals that the character 'wu' does not appear at all, and this holds true for the whole Nine Songs.49 The only connection between the Nine Songs and wu is the preface written during the Song dynasty by Zhuzi •-, which says that the Nine Songs were written by Qu Yuan as a description of the dances of wu and xi Vj (male wu) performed during sacrifices. Admittedly, wu and xi dance, but they do so to pray for rain, and there is no mention of these dances being associated with regular sacrifices to gods. All the aforementioned texts place the wu within a hierarchy of officers, a fact that does not correspond well to the situation of the Siberian shaman, who is never in such a hierarchy.
Other texts, scattered in a number of sources dating from Spring and Autumn to Warring States and Western Han period, present the wu in a less favourable manner and suggest an understanding of the details of their activities in the Zhou era, either in a ritual or historical context. According to the various commentaries, the male wu seems also to be in charge, with physicians, of healing, using the special techniques of the wu (which are different to those used by physicians (g)).52
In the Zhouli, the number of wu is not fixed, varying presumably according to the circumstances; this suggests that wu could be observed outside the court and that their rank was given according to their performance, which further suggests that wu could be hired or dismissed on the basis of their performance. Their activities appear to take place under the direction of two officers, who do not seem to be wu themselves: the siwu (rIAA) and the shiwu The county will establish a wu-physician, (who will) gather the Hundred Medications, in order to prepare for diseases and calamities.57
Still, this passage could be corrupted, meaning in fact that a wu and a physician, who then would be solely in charge of medications, are established in the county, as a passage from the Lunyu might suggest:
The Master said, 'the people of the South have a saying-" A man without constancy cannot be either a wu or a doctor." '58 The translation is based partially on the sub-commentary by Xing Bing 3WM, who stated that physicians were in charge of medication and wu received spirits to repel evil (OJFijif l ). It is tempting to interpret the receiving of the gods by the wu as an allusion to possession or trance. The notion of trance depends heavily on the subjective interpretation of the scholar and thus cannot form the basis of scientific studies (particularly in the case of historic civilizations, where there is no access whatsoever to living witnesses). It is not necessary to fall into a trance in order to have spirits perform tasks at one's will. Receiving spirits could also be achieved by ritual, symbolic means, without the performer being supposedly under the control of a spirit.59 Logically, it would not be possible for somebody to order a spirit to do something if the spirit was supposed already to have invaded his mind. Therefore, if somebody were to fall in a trance, he would have to be under the control of 'somebody' else. Indeed, the texts of the Zhouli mention that the wu was hierarchically under the control of the siwu and the shiwu; still, the Lunyu and their commentaries do not seem to imply that the wu, when performing healing, was under the direct control of somebody else. Lothar von Falkenhausen, quoting Mircea Eliade, alludes to ethnographic descriptions of shaman's journeys in order to suggest that trance could indeed have been the wu's preferred way of healing.60 Several remarks can be made on this point. First, the notion of trance is very difficult to define; it certainly implies bodily aspects such as shaking, extraordinary feats of physical agility or resistance to pain, muttering in a strange way that can be observed for example during ceremonies during which a person is supposed to be invaded by a spirit, like the jitong ?it in modern Taiwan. Second, a possessed person is always under the control of a 'master'. We have seen above that the Siberian shaman does not fall into this category because he is fully in control of the s6ance; therefore even if the wu were a kind of possessed person during healing, it would be difficult to say that his performance were akin to that of a Siberian shaman. Third, and more fundamentally, trance itself can only be interpreted within the representational frame of a given society because the trance is a means to an end, and analysis must therefore concentrate on this end.61 In the case of the performance of the wu, two remarks must be made: (1) the end result is the expulsion of evil; (2) the performance is to be effected through a ritual, and it is through this ritual that the end can be understood. It is not the trance that explains the ritual but it is the ritual that explains the trance, because if the ritual says that a certain result must be attained with the help of somebody who falls into a trance, a trance will occur. This automatism certainly reminds one of a role play, and some studies have already noted a link between mediumism and theatre.62 Was the wu making the spirits descend through a trance during healing rituals? There is no certainty in the texts. And the question to ask is why would the ritual require or use a trance. The level of detail presented in the texts does not allow a clear answer to this question. Concerning healing, a comparison of the wu and the Siberian shaman shows a big difference: in Siberia, the shaman is also in charge of cures and healing, but he does this by identifying the spirit responsible for the disease and negotiates the proper way to appease him (or her), for example by offering a sacrifice or food on a regular basis.63 In archaic China, this role is performed through sacrifice: exorcism by the wu does not seem to result in a sacrifice but is aimed purely and simply at expelling the evil spirit.
Wu and funerals
Neither the Zhouli nor other texts show the wu to have any connection with ancestral sacrifices, a fact that can be explained thus: sacrifices to ancestors were supposed to be auspicious, unlike the sacrifices offered to the deceased immediately after death, during which the wu performed exorcism as a passage from the siwu (J6I~) of the Zhouli shows:
During the funerals, (the siwu) is in charge of the ritual by which the wu make descent (spirits, performs exorcism).64 Our tentative translation is based on the commentary by Zheng Xuan M1i? , who says that this ritual was an exorcism performed by the wu during the clothing of the defunct. In his commentary, he uses the term yang i, meaning 'strong (evil) spirit' qM, and by extension 'expelling evil spirits and diseases', alluding to a passage in the chapter 'Jiaotesheng' of the Liji, on which he himself has commented.65 The wu would therefore be a person in charge of averting evil not only during major non-auspicious events but also during funerals. This task seems to be performed by the wu through the use of deities i$. Zheng Xuan does not give any further detail concerning either the nature or the precise use of these deities. It is interesting to note that the feudal lord is allowed no contact with bereavement: the principal mourner stops crying; it is for exactly the same reason that the lord (like the king) is preceded by people whose task is to ward off evil.
The Tang sub-commentary referring to another passage of the Liji ifranE chapter 'Sang daji' 5: E, which describes exactly the same sequence, says that the wu stops at the funeral chamber in order not to upset the principal mourner.70 It seems therefore that even people directly in contact with death (during the funeral of a relative) would prefer to avoid the presence of the wu. It is not because the lord wants to respect the bereavement of the mourner that the wu is not allowed to enter; rather, his task (to ward off evil) is taken care of inside the funeral chamber anyway, but by the invocators. The fact that the wu could not enter the funeral chamber even during funerals is interesting: it suggests that the wu was considered too dangerous to be permitted entry. The Zuozhuan, year 29 of the duke Xiang (H2L>), tells that the duke wanted to honour the defunct duke Kang (QW2i) of the kingdom of Chu but was forced to bring grave-clothes with his own hands, a (female) wu having been requested first to execute a sprinkling with a peach branch and some reeds, to protect the duke Xiang. Nevertheless, the duke was deeply troubled: this suggests that the presence of a wu could also have upset the prince, even when she was supposed to protect him." Overall, the text of the Yili seems to imply that the wu was not welcome in human dwellings. The nuwu wails during catastrophes, the character employed being zai (equivalent of <'.'), designating natural catastrophes like droughts. The nanwu himself probably participated in dances intended to bring on rain, that is to say to correct the consequences of a natural, meteorological catastrophe. The task of the nanwu would therefore have been, by calling on the names and titles of the spirits of the hills and streams, to placate them, in this case, to prevent catastrophes rather than being sacrificed to the origin of the meteorological misfortunes. This suggests that a particular relationship existed between wu and mountains and rivers. In the Zhouli, dancing was one of the specific acts of the female wu and the only way mentioned of countering a drought during the Spring and Autumn period. There was also a ritual which consisted of burning or exposing to the sun a cripple or a wu in order to obtain rain. An example is given in the Chunqiu Zuozhuan, twenty-first year of the Duke Xi f i: During summer, there was a drought. The duke (Xi) wanted to burn a wu and a cripple at the stake. Zang Wenzhong said: this is no preparation for the drought. Repair the city walls, limit your food, be economic in your consumption, be parsimonious and advise (people) In these two texts, two different persons are associated, a cripple and a wu. The wu is supposed to be female and the cripple male.
It is worth mentioning that as in the Zhouli, the wu in the two texts are sent or used on the orders of the state or the ruler; the degree of initiative of the wu seems somewhat low. In these two examples of 'real' ritual use of the wu, there is another point in common with the Zhouli: wu are to cope with inauspicious events (here drought), but in the Zuozhuan and the Liji alike, unlike the Zhouli, the female wu do not dance; instead they are put to death as a sacrificial offering, even though the recipient of the sacrifice is not given.
The last sentence of the quoted text of the Zuozhuan, 'If they (the cripple and the wu) could produce drought, burning them would augment very much (the disaster)', is interesting: overall, the counsellor seems to look at the drought in two ways; he first adopts a utilitarian point of view, insisting on sound management of the resources and, after that, he uses a moral tone, bringing to mind a Confucian stance (that it would be against Heaven's will to kill the wu and the cripple). But he finally adds something else, and I suspect that it is to take into account the mentality of his ruler: the ruler wants first to destroy the supposed 'supernatural' source of the drought and is therefore to be warned that if the cripple and the wu were really powerful enough to cause a drought, killing them would be ill-advised. This seems to confirm the overall negativity associated with the wu. The text of the Zuozhuan seems to imply that the wu was considered--at least by the ruler--to be dangerous, no matter whether alive or dead. It is not only a passive association of the wu 76 ibid., 26.178. 77 ibid., 10.89. with misfortune during the course of her duties, but also an indication that this kind of person could be actively dangerous.
It would be interesting to know the reason why the cripple and the wu were 'qualified' to act as victims in a ceremony to stop drought. That would provide another element for defining the characteristics of the wu and her association with inauspicious events. Indeed, cripples and wu must have been seen to be in some respects alike because they were mutually interchangeable in the same ritual. According to Zheng Xuan's commentary on the Liji text, the cripple is somebody who has a twisted spine; Heaven pities him and, fearing that rain would go into his nose, would not allow rain to fall. Destroying him would therefore remove the source of the drought. Edward Schafer presents many texts from the Han and post-Han eras that show the constant association between birth defects and drought.78 The text of the Liji itself says that the wu is an ignorant woman but does not provide any further clues to understanding the reason behind her use as a victim, that is to say why she could have replaced a cripple in this ritual.
In fact, the ritual of burning cripples and female individuals at the stake is probably as old as the Shang dynasty. Chen Mengjia mentioned this ritual and, more recently, Qiu Xigui wrote an interesting article on the question. He determined that, in Shang oracular inscriptions, there was a character written either , or 1 and $ that could be used alone, functioning as a verb, and signifying 'burning a cripple at the stake', burning of an individual with a distorted spine.79 This character would thus function as a sacrifice, a specialized term, mentioning in one sign the mode of sacrifice and the victim. When the character was accompanied by a complement (signifying 'burning an x kind of person '), this complement was a character designating a female individual, presumably a slave (f) or a female coming either from a place or a tribe (like 4).so There is no element in the oracular inscriptions examined by Qiu Xigui relating to the physical or mental characteristics of the female sacrificed.
He concluded that the persons associated with $, that is to say a handicapped person and a female, were the ancestors of Zhou era wu and cripples, explaining why they were presented together in the texts dealing with the violent ritual of bringing an end to drought. The linkage effected by Qiu Xigui rests on an analogy between the two rituals, with the same kind of victims, performed for the same purpose. It remains to be understood if, during Shang times, the females and the cripples shared any common characteristics and why, in the oracular inscriptions, the character wu is not associated with 1, that is to say why the wu of Shang times were not sacrificed to obtain rain. It is perhaps because the character 'wu' was applied, in later times, to a kind of person who was not designated by this term during the Shang period.
Neither oracular inscriptions nor the two received texts quoted above allow us to understand more precisely to what deity they were offered.
The most interesting point in the aforementioned passages is that the wu (and specifically the female wu) is destroyed when Nature does not abide by the regularity of the rites, when a natural catastrophe (linked to water) which can be explained as an irregularity, takes place. She is not only linked with negativity and death in the course of her 'regular' duties, she also seems to embody nature at its worst. The demon who attacks the lord is dishevelled as the principal mourner was before he tied his hair up, beat his chest (manifestation of sorrow in many civilizations, China included), and leaped, a behaviour specifically required during mourning. The texts above.show that the wu is linked to the removal of diseases through exorcism, the repelling of evil spirits, (this would apply to the 'great demon') especially during funerals. But here, the wu does not perform an exorcism nor is he (she?) requested to do so. Still, the cause of the malady seems to fall exclusively into the domain of the wu. Indeed, the physician is obliged to admit that he cannot use his own techniques to heal the patient.
After the wu is shown the new wheat, of which he (she?) has said that the lord would not be able to taste it (the lord would die before) he (she?) is killed. This calls for an explanation. The relations between the wu, their functions and what they have to do can be represented as shown in Table 2 . The demise of the wu could of course be interpreted as a punishment: the wu has predicted that the lord would not taste the new wheat, but the new wheat is ready to be consumed; that is to say the lord is still alive. Therefore, the wu is wrong and must be punished. Table 2 suggests yet another explanation: the lord is the victim of an evil spirit. The task of the wu should be to remove this spirit in order for the lord to be cured, but this is not the case. The wu should have protected the lord as he does during funerals. There is, indeed, a funeral context because the demon who attacks the lord is mourning his two descendants slain by the lord, descendants who are 'transformed' into a double disease. This is an interesting case of inversion because, in the ritual of mourning, it is the son (the descendant) who mourns, beats his chest, and leaps. Yet in this case, it is the elder (the founder of the clan) who mourns for his descendants. The wu is not requested to repel this spirit, and the lord finally dies. This also looks like an inversion because the wu usually repels evil during exorcisms or healing rituals or dies to remedy a natural catastrophe, that is to say to give life to heal the country. Here, the lord is dying from an incurable disease while the wu stays alive (until he [she?] is put to death). In the two texts where wu are burned or exposed to the sun, the association with the cripple suggests that the wu could also be considered the source of the inauspicious event (drought, the metaphorical equivalent to a disease, but for the whole country). According to this reasoning, the wu would then have been put to death in order to destroy the source of the disease. The circumstances of the death of the lord of Jin are interesting: the marquis seems to have thought that the wu was somehow responsible for the attack of the demon and ordered him (or her?) to be executed, in order to remove the source of the evil. This interpretation seems to be contradicted by the fact that the execution of the wu was not ordered immediately after the interpretation of the dream.
To understand as completely as possible the many issues involved in that problem, one has to remember that the death of the lord is not directly linked to his malady and takes place after the wu's execution. Other texts must be The wu named Gao does not only interpret a dream, he is present in a dream that he had himself. He predicts the death of the officer Zhongxing, death that could be understood as a revenge of the spirit of the duke Li of Jin, assassinated with the complicity of Zhongxing himself. There is therefore a direct link between the dream and the interpretation of the wu: it is a classical case of revenge by the spirit of a murdered man. In fact, the wu says two things: '(1) you will die but (2) you will succeed at first'. The last part of this passage seems strange. Legge's translation is: 'Xianzi accepted the interpretation' thus translating xu and nuo Z as 'accepted [this interpetation]'; more probably, the first character refers to what the wu has said first, the second expresses Zhongxin's agreement with what the wu has finally said: that the officer would be successful in his campaign against Qi. There is a point worth questioning in this text: why wasn't the wu asked by Zhongxin to expel the spirit of the duke? Perhaps because the spirit went through him to curse the officer. Could it be that the wu was involved (his involvement is extremely strong in this affair) in a kind of deal, or is it simply that the wu was aware of two different matters concerning the officer, only one connected to the dream?
Interpeting a dream can be considered a kind of divination. Divination is not so much about foretelling the future as it is about trying to influence it.87 When the people of Zheng (according to Zhuangzi) meet a wu who can predict their death, they run away from him because he could literally provoke their death by predicting it. Knowing that, why did Zhongxin not kill the wu? If there was a deal, could it have been: death for Zhongxin (provoked by the vengeful spirit of the killed duke) but on the other hand military success; the other term of the exchange would logically be: sparing the wu's life for the promise of victory. The text itself does not provide any clue allowing a complete understanding of this detected anomaly. Once again, the sentence from the Chunqiu Zuozhuan, twenty-first year of the Duke Xi studied above must be remembered: 'If they (the cripple and the wu) could produce drought, burning them would augment very much (the disaster)'. This sentence, the text of Zhuangzi and that in the Zuozhuan (eighteenth year of the duke Xiang) allow one to understand that the lord of Jin awaited the moment when he was about to taste the new wheat, that is to say to dispel the wu's curse, before having the wu killed. If the lord had the wu killed before being sure that the curse was ineffective, he might have feared the consequences. This story shows that the wu were indeed considered dangerous.88 They seem to have been considered as a vehicle through which the vengeful dead act, even if (for example during funerals as seen above) they also have the duty of keeping them at bay.
The wu and the mulberry tree
In one of the texts studied above (Zuozhuan, tenth year of the duke Cheng) the wu's personal name is not given, but it is said that it is the wu of The general structure of this story suggests a comparison with the story of the wife of Lot in the Bible."11 In Genesis, Sodom and Gomorrah were destroyed by a god because of the moral corruption of these two towns; Lot's wife was transformed into a statue of salt because she looked back, thus disobeying the god's direct orders. In the Chinese text, the woman is also punished for an act of disobedience to the orders of a god. It must be noted that in the Bible, Lot's wife is not responsible for the destruction of the two towns, which would have happened anyway, whereas in the Liishi chunqiu the situation is less clear. In fact it could be that the god warned the woman about the destruction of the town by a flood and that she was punished for not having respected this order. In the text, the flood takes place after the woman looked back as it was the consequence of the visual contact thus established. Several elements indicate that the main difference between the Bible story and that in the Liishi chunqiu is that in the Bible the destruction of the towns was not the consequence of the disobedience of the woman. These elements are: (a) the mother of the saint minister Yiyin lived near water; (b) her dream was linked to pouring water, an image of flood; (c) she was supposed, on seeing the sign, to run towards the East (that is to say, to leave an inhabited place immediately) without looking back-but she failed to do so and thus provoked a disaster: a flood; (d) by punishment, she was transformed into a hollow mulberry tree, among other mulberry trees, a tree that (as we have seen) grows in the wilderness. While the mother of Yiyin was in the wilderness, she looked back to the town and thus established a direct contact, a closeness between wilderness and the boundaries of civilization (the town). The text does not say that the mother of Yiyin was a wu but the details of this story are certainly coherent with what we already know about the wu: her link with nature and natural catastrophes, droughts, or in this case floods-floods and drought being two opposite aspects, equally feared but equally linked to water. A flood can be interpreted as a breach of the boundary between nature and culture-water usually 'kept' outside, in rivers, brutally invading the domain of men.
One final element must also be considered: this story is set in a context of fecundity, the woman being pregnant, probably by the spirit of the river himself. This last point is important: this unnatural pregnancy is a kind of transgression, humanity (the woman) having sex with nature, in the way that wu have sex (at least symbolically) with the gods in order to obtain rain. The image used to describe the sign indicated by the spirit to the woman is also sexual in nature: the water that pours over the mortar. This mortar is an image of the womb, and probably also of the female sexual organs. It evokes an image of exuberant sexuality. Chaos that literally 'floods' everything and destroys human communality.111 In the Liishi chunqiu the act of looking back is very significant: in the texts mentioning places where public copulations took place, it is said that these copulations are a spectacle, to be looked at. Moreover, when the duke of Lu went to Qi for the service at the altar of the spirits, it is precisely because he saw it that his action was condemned as improper by the Zuozhuan. It is through sight that impurity is transmitted.
All the texts quoted above confirm that the wu were associated with water and rain, in charge of dances to obtain rain and linked with public copulation, which is also related to the production of rain. It is noteworthy that in the received texts these elements are systematically presented in a very unfavourable light, as they run contrary to the ritual and moral order. It seems that wu (and more specifically the female wu) were considered to belong more to the domain of nature, dwelling in mountains or in the vicinity of lakes or rivers. These deities were in command of natural disasters specifically linked to rain (droughts -that is to say the lack of water -or floods -that is to say too much water) as explained in the text of the first year of the duke Zhao in the Zuozhuan quoted above. The wu would therefore be associated with sexual disorder and death, particularly the death or destruction of a country, understood to be the result of moral corruption. Moreover, the rain dances, performed by the female wu, erotic as they were intended to be, were also considered a threat to order. It is probably femininity as a whole that was considered to be acceptable only within the framework of ritual.
Some To understand the issues at stake when dealing with this particular aspect of the relationship between wu and political authorities, a comparison with the African domain is, I think, warranted. The anthropologist G. Balandier said: 'The strategy of the sacred, in reaching political goals, has two aspects, contradictory in appearance; it can be used by the existent social order and the establishment, or serve the ambition of those who want to conquer and legitimate authority'."' This author states that (in Africa) the sorcerer was linked to chaos and forces of disorder against which the sovereign was forced to act, and that sometimes, sorcery could be used in the form of a witch hunt, as an instrument of conformity and protection of power.116 Even if a wu could have been in the pay of a ruler (in the Zhouli) or called on to perform exorcism during a healing ritual, his/her association with misfortune went beyond the array of' official' functions: they could remedy evil, expel it while alive through ritual, or incarnate it, their physical destruction being the best solution to get rid of it.
In the last case, comparison with Africa suggests that accusations of sorcery could have been invaluable for removing political adversaries or (as the episode concerning Ximen Bao in the Shiji shows) to establish order even at a very low administrative level. Future research might discover texts illustrating this possibility.
Summary and comparison
During Zhou times (and perhaps earlier), the 'wu' was a specialist (male or female) in dealing with negative events, often considered an evil sorcerer. He/she dwelled in the wilderness, in places where public copulation took place, having contact with the dead and impurity, enticing (in the case of the female wu) deities of above to come to earth. This coming, and the rain that resulted, was interpreted in terms of sexual intercourse. Considering the ambivalent aspect of water; needed but also feared, one can say that the wu was considered a kind of embodiment of the most negative aspects of Nature. A comparison of the Chinese wu and the Siberian shaman is shown in Table 3 .
When the main religious act, either in archaic China and in Siberia, is ancestral sacrifice, the participation of either the wu or the shaman seems dubious, but for different reasons: whereas the wu does not participate in these sacrifices due to his/her overall association with unfortunate events in model II, the shaman's role is not important because his function as described in model I becomes less relevant in a religious context dominated by ancestor cult and sacrifice.
Conclusion
Concerning the historical origin of the wu, we may ask: were they a remnant of an earlier stage of the development of archaic Chinese civilization? The present state of the documentation does not allow such a conclusion for two reasons: first, the most abundant data about the wu are to be found in Eastern Zhou texts; and, second, these texts have little in common with the data originating directly from the Shang civilization; possible ancestors of the Eastern Zhou wu are the cripples and the females burned in sacrifice to bring about rain. They are mentioned in the oracular inscriptions but there is no mention of the Shang character wu. Moreover, because of the scarcity of information, many of the activities of the Zhou wu cannot be traced back to the Shang period. Consequently, trying to correlate Zhou data with Neolithic cultures appears very difficult.
In the received texts of the Zhou era, even if the ritual order still could use the wu when times required, they were considered to belong more to nature (in its negative aspects) than to culture. A civilization determines itself by its limits. It seems that in late Zhou times, the boundaries of humanity excluded the wu, but at the same time one cannot say that the wu were not part of civilization: they were so to speak among the 'official' outcasts and were put in charge of dealing with chaos. Chaos and disorder are at the same time dangerous to civilization and unavoidable; civilizations must find a way to account for the unavoidable and the chaotic. I think that the wu were one of the tools the Zhou period used to deal with such matters. It must be noted though that the ritual order very often destroyed the wu when the disorder they represented became too threatening.
What emerges from the comparison of archaic Chinese wu and Siberian shaman is very interesting: in both cases, the principal performance is interpreted in terms strongly linked to sexuality. The female wu and the Siberian shamans are both seducers of the forces of nature responsible for the well-being of the group. The kinds of societies in which they function are 
